began the study of Syriac with Hengstenberg; at the same time he began work on Arabic. In September he moved north to the Baltic coast to study with Professor J. G. L. Kosegarten at Greifswald, spending most of his time on Arabic, but reading with Kosegarten the Syriac historian, Bar Hebraeus. At the end of this intensive year of study Pusey returned to England, already (in David Forrester's words) a Semitic scholar of a very high order.
The fruit of that is seen, as far as the theme of Ephraim is concerned, in the references to and quotations from Ephraim and other Syrian fathers alongside the citations of the Greek and Latin Fathers in Pusey's more learned sermons, for example the famous 'condemned sermon' on the eucharistic presence. In that sermon Ephraim is called as a witness to speaking of the Eucharist as spiritual 'fire'. He follows Ephraim in interpreting Genesis 49:11 as a type of Christ 'washing the garments' of His Humanity 'with' the 'Wine' of His Blood.
5 Pusey appeals to Ephraim as his authority for speaking of the Eucharist as the coal of fire from the altar which cleansed the lips of Isaiah, 6 declaring to him the remission of sin. Pusey continues: 'But by these things is moreover described and pretypified the participation of our blessings, the remission of sins through the Body and Blood of the Lord.' This link between the eucharistic elements to the cleansing fire of Isaiah was one of the points objected to by the University authorities in their condemnation of Pusey's sermon. In a later sermon Pusey returns to the theme, quoting extensively from Ephraim:
S. Ephrem often speaks of our Lord's Presence, under the image of "fire in the bread." In Thy visible vesture there dwelleth hidden power." "In Thy Bread is hidden the Spirit that cannot be eaten. Present in the altar's shawl, a Power hides. Even thought has never netted such a Force. Love, to bridge the gulf, descends and hovers in the apse above the shawl.
Gale and Blaze within the womb which gave you birth; Gale and Blaze within the river where you bathed; Gale and Blaze within our font; in bread and chalice Holy Gale and Blaze. Pusey's use of Ephraim in these eucharistic sermons is never isolated. It is always set i n the context of catenae of quotations from the Fathers, and most often from the Greek Fathers, for it was to Cyril of Alexandria, above all, that Pusey looked for his eucharistic doctrine.
A much lesser figure than Pusey in the history of the Oxford Movement, but significant in the context of our exploration of Ephraim's influence on Oxford Movement theology, was John Brande Morris (1812-1880). Morris was a Fellow of Exeter College and a learned Hebraist. He and his friends were renowned in the University for 'talking strong about the characteristic Oxford Movement concerns in Morris's rooms in the gateway tower of Exeter.' Newman described Morris as 'a most simple minded conscientious fellow-but as little possest of tact or common sense as he is great in other departments'. This was following a Michaelmas sermon, in which Morris, who acted as Newman's curate at St. Mary's and who had a monomania about fasting, had told the St Mary's congregation in Newman's absence, that, 'it was a good thing, whereas Angels feasted on festivals, to make the brute creation fast on fast days'. Newman caustically commented: 'May he (salvis ossibus suis) have a fasting horse the next time he goes steeple chasing.'
11 It is reminder of the dottier side of the Oxford Movement. The gossipy Tom Mozley, married to Newman's sister, Jemima, wrote that Morris's room was 'a chaos of books, out of which rose three or four tall reading-stands, upon each of which were open folios in tiers, the upper resting on the lower'.
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Morris's interest for us lies not, however, in his ideas on fasting, nor in his archetypal academic chaos, but in a long poem, which he published in 1842: Nature, a Parable, in seven books. Tom Mozley observed that 'Quaint as it is, and difficult as it is occasionally, it was and is to me a very interesting book. Newman has always stood by it most resolutely, pronouncing it a beautiful poem.' 13 In the preface to his poem Morris writes that 'the work was originally undertaken as a relief from engagements of a more laborious kind. It struck me that in all writers not of the very driest class, there are some things of an imaginative hue, and that I might therefore not disadvantageously employ my leisure hours in correcting and chastening whatever amount of imaginative tendencies I had in myself, by noticing things of the kind in the works of the Fathers' (p. v). We should note Morris's aim of correcting and chastening his imagination by reference to the Fathers. This is reminiscent of the preface to Keble's Christian Year, which places a sober standard of feeling next to a sound rule of faith, as well as Keble's conviction that poetry had a cathartic function (the full title of his Lectures on Poetry is De poeticae vi medica, 'On the healing power of poetry'). Morris continues that he is concerned to explore typology, and has done so by almost exclusive reference to ancient rather than to modern works. Nonetheless he is clear that in treating of the typical meaning of Nature he is but continuing the argument and approach of Bishop Joseph Butler's Analogy of Religion, a book which was greatly valued by Keble in particular and by the Oxford Movement in general, as giving philosophical and theological expression to the sacramental principle. 'Assuming,' Morris writes, 'that the Church system and the system of Nature proceed from the same Author, there arises, upon the principles of that great divine, an immediate probability that there will be a similarity in the two. Thus the cleansing, and refreshing, and invigorating powers of water, are analogous to correlative powers of Baptism.' (p. viii) Morris goes on: 'The thing assumed in this book is that such analogies are not accidental, but designed.
14 The Church system will clear up the meaning of Nature in the same way that Christianity clears up the meaning of Prophecy. ' (ibid.) Morris believes that there is a given pattern, in type and antitype, which characterises the Christian imagination. But that this pattern deals entirely with truths flowing from the economy of salvation, through the Incarnation, and the other things which take place in time. Sacraments, miracles and natural symbols come under the legitimate domain of the imagination, but not truths relating to eternal and immutable things, the doctrine of the Trinity or the like. (p. xi) These are matters which in Aristotelian terms are the subjects of sophia, whereas the truths flowing from the economy of salvation come under the heading of phronesis, or Thou who hast given me eyes to see And love this sight so fair, Give me a heart to find out Thee And read Thee everywhere.
It is the pure in heart who see God, and so can read the book of nature, the book of God's creation, the world as sacrament, charged, as Gerard Manley Hopkins wrote, with the grandeur of God.
Morris speaks of first learning the language of nature from Wordsworth, and then refining and correcting it by the Fathers: In bright Eternity must watered be, And so unfold itself to man above, As in those courts he grows, for ever grows Towards the Infinity he cannot reach Which hides Itself the more it doth disclose The treasures of all Wisdom in Itself. ' (I 443-51) A footnote (on p. 43) refers to Irenaeus (Adv. Haer., ii 28, para. 3) and to the words of Origen cited by Bishop Butler at the beginning of his Analogy of Religion (1736). 16 We might also note a link with Gregory of Nyssa's doctrine of epektasis. But it is more important, in the context of this paper, to add that Morris's note to this passage also refers to Ephraim (adv. Scrutat. iii.9) 17 where he speaks of the Angels progressing in knowledge. For Morris there is an askesis of knowledge; for him, as much as for John Keble-and both, as well as Ephraim, depend here on the Beatitudes-it is the pure in heart who shall see God. It is spiritual discipline which enables moral vision and insight; and this, in turn, enables the world to be seen as one in which 'the heavens declare the glory of God and the firmament showeth his handiwork'. Throughout Morris's long poem there are numerous passages which draw on Ephraim (he is cited as often as Augustine in the notes) and we can only note a few here. In one passage, in which Morris reflects on the unity and dissonance of language, he has a reference to the Chinese philosopher, Lo-pie (itself an interesting indication of Morris's range of reading), 18 who says 'The voices of the beasts are everywhere the same; the song of the birds is as it was in the first ages; man then must have deviated from the oneness of his language, seeing that each kingdom has its own, each province has a peculiar way of expression. Nature is one, reason is one, the beautiful is one [to all], so strange a confusion (Unordnung) is only deducible from some still greater confusion'. Morris, following his purpose of finding anticipations of Revelation in 'heathen' writers, finds this a striking passage, and parallels with Ephraim's comments on the story of the tower of Babel in Genesis, in which not only languages were confounded but the harmony of nature dislocated. In writing of the Trinity, he draws on Ephraim, who not only expounds the common patristic parallel of light to illustrate the relation of Father and Son, but also refers to heat as symbolic of the Spirit. Morris notes: 'The mention, however, of Heat, as completing the type of the Everblessed Trinity, is less frequent, and has been adopted here from St. Ephrem, whose ascetic habits seem to have given him an accurate eye for nature's 17 [Compare Madroshe on Faith 5:3, which may be freely rendered as follows:
Conceiving a desire to learn about the Son, the Angels put forward questions through their seniors. The haven where they would be, and the strand Whose trees with healing leaves and freshening scents Breathe, by that SPIRIT'S aid, a lasting might Of life immortalizing on their weary frame. Morris, although in some ways a curiosity-his extremism and eccentric ways earned him the nickname 'Symeon Stylites' 23 -was a major Syriac scholar. For a number of years he was one of Pusey's assistant lecturers in Hebrew, and this must inevitably had led to some cross-fertilisation of ideas b etween them. Morris joined the Church of Rome in 1846, just before the publication of his translation of Ephraim's 'Rhythms' in the Library of the Fathers. He was ordained as a Roman Catholic in 1849 and became chaplain to various patrons. During his time at the Maryvale Seminary (Oscott) he found a fellow Syriac enthusiast in the President of the College, Nicholas Wiseman, formerly Rector of the Venerable English College in Rome, and after the restoration of the Catholic hierarchy in 1851, Cardinal Archbishop of Westminster. Wiseman had a European reputation as a Syriac scholar from the time of the publication of his Horae Syriacae in 1827. In an article on Ephraim in the Catholic Magazine Wiseman wrote that he had at one time intended to extract from Ephraim's anti-Gnostic writings the system of Gnostic doctrine taught by Bardesanes and Harmonius.
24 He had also corresponded with scholars such as Bunsen and Tholuck in Germany, and Bishop Thomas Burgess of Salisbury on this subject.
It is to another Burgess that we must now turn, as providing further evidence of the study of Ephraim among the adherents of the Oxford Movement. Henry Burgess (1808-1886)-no relation of Thomas Burgess-was a Nonconformist minister who joined the Church of England and was ordained in 1850. He held doctorates from Glasgow and Göttingen, and after a curacy in Blackburn was incumbent of parish in Buckinghamshire; for the last twenty-five years of his life he was Vicar of Whittelsea near Peterborough. I count him as an adherent of the Oxford Movement through his involvement with the translation of an ancient Syriac version of the Festal Letters of Athanasius for the Library of the Fathers, though as someone from a Nonconformist background who came into the Church of England after the high-water mark of the Oxford phase of the Oxford Movement this is conceivably a misleading categorisation. His translation of selections from Ephraim won the plaudits of W. H. Mill, Regius Professor of Hebrew at Cambridge and one of those in Cambridge who sympathised with the Oxford Movement. Mill wrote to Burgess on the publication of his translation: 'I have long valued very highly the hymns of St. Ephraim, and am truly rejoiced to see that they are to be presented to the world in such a shape as to make others, besides the students of Syriac, acquainted with their singular beauty and excellence.' He added that Syriac literature was not only important for biblical philology, it also had such varied ecclesiastical treasures locked up in it.
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In the same year, 1 853, Burgess published a second volume of translation: Ephraim's metrical homily on the Mission of Jonah, The Repentance of Nineveh, with an Exhortation to Repentance, and some smaller pieces. It was published by subscription, the list of subscribersDr Pusey, Christopher Wordsworth, Brooke Foss Westcott and Archdeacon Wilberforce among them-being headed by Prince Albert and the King of Hanover. The book was dedicated to Prince Albert and to Austen H. Layard, as well as to the other members of the Society f or Exploring the Ruins of Assyria and Babylon; 'with the conviction that their labours will tend to confirm the truth of Divine Revelation.' A quotation from [Ps.-]Gregory of Nyssa is printed at the beginning: 'Ephraim, the mental Euphrates of the Church, from whom the whole company of believers being watered, they produce a hundred-fold the fruit of faith-Ephraim, that fertile vine of God, putting forth the fruits of the sweet clusters of doctrine, and rejoicing the children of the church with the fulness of Divine love. ' Burgess believed that Ephraim, because he was a poet, was well placed to be an introduction to the Fathers for ordinary folk. Ephraim's writings, he suggested, 'come home to the heart by their recognition of the events of every-day life, a nd by their constant reference to the joys and sorrows which are identified with our humanity [...] Over the whole there is spread the air of unaffected piety, caught from the divine models of the Holy Scriptures, and from intimate and daily communion with God.' Burgess's introduction discusses the nature of the poem, and the sources he has used-Assemani' 26 Burgess's translation indicates a continuing interest in Ephraim, and the growing availability of his works in English, but I do n ot propose to analyse Burgess's notes on Ephraim's poem. Instead, I turn in conclusion to one or two more general themes related to the way in which Ephraim's writings, with their poetic, imaginative and symbolic character, were writings which had a particular resonance for the Oxford Movement.
Alf Härdelin, in a fine study, has written that 'the central doctrine of the Tractarians is undoubtedly the doctrine that the Church is to be understood as a visible society, having divinely empowered ministers, and having sacraments and rites which are the channels of life-giving grace. Underlying the sacramental system is the principle which the Tractarians usually call "the sacramental principle", and which implies that God performs His works through the instrumentality of men and of material things which He makes the channels of grace in the economy of salvation.
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Three elements, he suggests, determined Tractarian sacramentalism: the Romantic concept of nature; Bishop Butler's sacramental principle; and the patristic doctrine of 'Economy.' The Tractarians believed that the symbolic character of nature was no mere invention of the imaginative mind, but an objective quality inherent in creation, impressed upon it in order to give us 'an index or token of the invisible'. Härdelin was the first to make use of Pusey's unpublished 'Lectures on Types & Prophecies' (1836) and he notes how Pusey says in these Lectures that nature speaks to the soul, not by reflection of the understanding, but by direct impression. Härdelin g oes on: 'The religious truths and meanings which nature expresses arise out of nature itself. Religious poets therefore recognize the symbolical character of nature as intimating what is true, and not only what is beautiful. It does not rest on subjective imagination but on objective reality.'(p. 63) As Pusey puts it: 'Instances of this expressiveness of nature in conveying moral & religious truth will have been felt by every one; and they will have felt also, that these religious meanings were not arbitrarily affixed by their own minds, but that they arose out of & existed in, the things themselves.' Donald Allchin, commenting on Pusey's Lectures in his 1966 Newman Conference paper, draws out five major themes: (1) clarity and immediate intelligibility are qualities dearly purchased in reflection on divine things; (2) God reveals himself in images which strike us forcibly almost in proportion to our inability to capture or define them fully; (3) everything in this world can be a type or symbol of heavenly realities, and the history of God's dealings with his people foreshadows and is prophetic of his revelation of himself in Christ; (4) to try to make a rationally intelligible and complete system of God's ways will inevitably lead to a narrowing and limiting of our apprehension of them. What we are dealing with is a theology of revelation that is at the same time a theology of mystery, a theology which is sacramental because it is incarnational. 'It is not,' says Pusey, 'the things which we know clearly, but the things which we know unclearly, (which) are our highest birthright.' And Newman reminds us in his Tract On the Introduction of Rationalistic Principles into Religion that to say that Christianity is a revelation is not to deny that it is also a mystery. 'Pusey is sure,' comments Allchin, 'that without an understanding of the essential role played by type and sacrament in the process of revelation, we shall be false to revelation itself, losing our awareness of it as gift from God, into which we are called to enter, and instead transforming it into a mere conceptual scheme of our own devising. The mystery is to be lived; in the light of God are we to see light.'
28
The imaginative, symbolic and poetic character of Ephraim's theology thus commended itself to the Tractarians. The fusion in his writing of the Semitic and the Greek-prophecy, for the Tractarians, was closely allied to poetry-and his sacramental economy of revelation were deeply attractive. In his Tract, 'On the Mysticism attributed to the Fathers', John Keble has much to say about poetry. He suggests that Christ condescends to have a Poetry of His own, a set of holy and divine associations and meanings, wherewith it is His will to invest material things: '[T]he works of God in creation and providence, besides their immediate uses in this life, appeared to the old writers as so many intended tokens from the ALMIGHTY, to assure us of some spiritual fact or other, which it concerns us in some way to know. So far, therefore, they fulfilled at least half of the nature of sacraments [...] they were pledges to assure us of some spiritual thing, if they were not means to convey it to us. They were, in a very sufficient sense, Verba visibilia ['visible words'] .' 29 Scripture, Keble argues later in the Tract, g ives a studied preference to poetical forms of thought and language as the channel of supernatural knowledge to mankind: 'It was the ordained vehicle of revelation, until God Himself was made manifest in the flesh. And since the characteristic tendency of poetical minds is to make the world of sense, from beginning to end, symbolical of the absent and unseen, any instance of divine favour shewn to Poetry, any divine use of it in the training of God's people, would seem, as far as it goes, to warrant that tendency; to set God's seal upon it, and witness it as reasonable and true.' In 1839 Newman wrote to Pusey that he had heard that David Friedrich Strauss's Life of Jesus was doing harm at Cambridge. 'The only way to meet it is by your work on Types. I think so.' 30 The subjective, mythological reductionism of Strauss could only be met, Newman seems to suggest by a clearly worked out symbolic and sacramental theology. Pusey had attempted this in his 'Lectures on Types & Prophecies'. But perhaps Ephraim had got there long before.
